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In his account of the staging of this American musical in a Viennese musical theater, Bernstein does not wonder that the Volksoper, well-known for its touristfriendly productions of Johann Strauss or Franz
Breuer is not a rabbi, nor does he make any claims in regard to any "Austrian musical creations." He did not even hear Yiddish being spoken at home. Breuer 's father does have a Jewish background, but neither father nor son related to Jewish culture until Breuer discovered both klezmer music and the sheep. As a communist, Breuer 's father had rejected religion, and he did not dwell on his family's Jewish past. Neither of his parents hails from Eastern Europe, where Yiddish had once flourished; they were and are Viennese citizens. Yiddish, as well as klezmer music, had been alien to both.
But while Breuer did not hear Yiddish language or music at home, he claims to have felt "at home" the moment he heard Yiddish, particularly Yiddish songs, and that these in turn have provided him with a home in the Alps. There were also other, peculiar moments of reference, as Apple relates:
After singing for a bit, Hans announced he had a story he wanted to share. Several days before I met him for the first time in New York, Hans had been in Canada for the annual KlezKanada klezmer festival. During a break from the festival, Hans spent an afternoon touring a Jewish neighborhood in Montreal. As he strolled the residential streets, three separate elderly women stopped to talk to him. The conversations were insignificant. But something about these old women, Hans said, was "heymish." Heymish is a Yiddish word for "deeply familiar" or "homey." Hans had never had a feeling quite like it. And what struck Hans most of all about these women were their hands. Unlike the coarse, thick hands of the Austrians, they were delicate and bony, the hands of intellectuals. They were, in Hans's eyes, typically Jewish, heymish hands that reminded him of the hands of his father. (27) The heritage of sound and the heritage of hands: Breuer's anecdote brings together a musical and a corporeal physiognomy. Moreover, Apple's and Breuer's paths seem here to cross. If the production of The Sound of Music provided a presence of the "foreign" staged as heymish, Breuer seems to find the heymish in exile, and with a people defined by exile.3 For Breuer, Canada or America in general do not provide any threats to Austrian culture, but rather the evidence of a lost European culture and a tradition that was broken. The Old Europe seems to have moved to the New World, and klezmer becomes the sign of that Europe's "authenticity" (see Bohlman, "Historisierung als Ideologie" 241). More than a singer of songs, Breuer becomes an emissary of sorts, finding a home by bringing klezmer home.
II. Vienna, Berlin, Cracow
Breuer may be Austria's last wandering shepherd, but in regard to his love for Yiddish songs, he is not alone. Rather, it is his isolation, his lonely existence in 2 Hannah Arendt's statement appeared in the serialized version of her book in The New Yorker and was then deleted from the book version of Eichmann in Jerusalem. An extensive discussion of her statement can be found in Aschheim.
3 The relationship of exile and home in regard to the new conceptions of Jewish culture, including klezmer, is discussed in Senior, "Jüdische Kultur" 319-37. This description of a thriving musical scene evokes haunting images from the past. The reader envisions a resurrected Jewish population, one which does not mourn the dead, but celebrates its presence. The music seems to evoke the memory of an idyllic, life -affirming past, one that none of the people performing it had experienced. But these musicians are neither threatening Jews nor members of a world conspiracy; rather, they are simply members of a chaotic, but stable and fundamentally democratic, organization. We can rest assured: these are merely Jews at play.
A couple of paragraphs further into the article, however, the reader has to realize that her assumptions have been wrong. These are not Berlin's Jews celebrating their chosenness, but young Germans who have become the new "Der auserwählte Folk." Both they and their fans have names such as Carsten Schelp or Heiko Lehmann, and they are reviving tunes that have been unknown to Berlin's Gentile population, at least until fairly recently (see Ottens and Rubin, "Einleitung") . Now, the tunes are embraced with gusto by the musicians and their audience alike. Played not on alpine peaks but in urban pubs or courtyards, klezmer seems to transcend the demands of fashion. Those young Germans, per-forming in Berlin's Hackesche Höfe or its former Scheunenviertel -a section of town that was populated by poor Eastern European immigrants before the war -are not just playing music. They are playing Jews, and to the apparent satisfaction of actors and listeners alike, many of them tourists who are encountering this phenomenon for the first time. Indeed, while klezmer music had previously been alien to any German-Jewish experience, it has come to identify Jewish culture -and much more so than the aspirations of assimilating German Jews.
Furthermore, although the klezmer scene in Berlin I have just described may be distinctive, it is ultimately not very different from the music played today on the outskirts of the Polish city Cracow. While klezmer music had been played in the sixties, its popularity increased dramatically in the eighties, and reached a highpoint in the nineties (Eckstaedt 9) . Eckstaedt cites two major musical influences. First, the music group Zupfgeigenhansel took up klezmer as part of the folklore movement in the seventies, and other groups like Hai and Topsy Frankl or espe did the same. Zupfgeigenhansel -the group's name hints at the German folklore movement of the earlier twentieth century -also sparked Breuer's interest in Jewish music. In the wake of the screening of the American TV series Holocaust in 1979, the interest in a lost Jewish culture intensified in Germany, and klezmer concerts increased in popularity. Many current German music groups not only want to introduce their audiences to klezmer, but also want to do so in an archival way by reconstructing tunes and concerts of the past. Klezmer has become a symbol for an "authentic" culture, and, for many, it demands to be played in an "authentic" way.
The second important musical influence was the Jewish Argentine artist Giora Feidman, who played an important role in the formation of different German klezmer groups. In the eighties, he began to tour Germany and offer courses in klezmer music. However, he did not insist on any "authentic" sound, but on the expression of the player's emotions, and thus provided an alternative school or conception of klezmer for musicians. Other American music groups invited to Germany contributed to these two general "schools" and offerings.
By the early nineties, a klezmer scene had firmly established itself in Germany, particularly in Berlin. And while Berlin now offers a larger Jewish community than Cracow -the influx of Russian Jews after 1989 increased its membership to more than 10,000 -sightseeing tours through the Jewish section of Berlin, as well as many Jewish-style restaurants and souvenir shops, have been firmly in Gentile hands and so complement the klezmer phenomenon. Do the descendents of the Holocaust's perpetrators identify with its victims, as Henryk Broder writes (362)? Eckstaedt's interviews with German klezmer musicians offer varied answers for their interest in Jewish music. Some view it as therapeutic: like Breuer, they play to find themselves and their own "home." They feel liberated by jazzlike improvisation or by a folklore not praised by a past National-Socialist regime. They are also interested in the alternative, the exotic, the foreign. Klezmer music had never before been part of German-Jewish culture; now it helps shape the image of the Eastern, and perhaps newly orientalized, Jew (Bohlman, "Historisierung" 246) . For Germans who would like to appropriate Jewish culture, this Jew must be made a stranger once again. This reception may not differ all too much from the earliest definitions of "Jewish" music that emerged in the late nineteenth century within the framework of a debate on anti-Semitism (most prominently, the writings of Richard Wagner) , or with the Roman ticization of the Eastern Jews by early twentieth-century German Jews and non-Jews alike.5
In a contemporary Germany (or Austria) struggling to come to terms with its past identities, klezmer has become a pharmakon of choice. Broder writes of attempts to "heal" history by connecting to a pre-Holocaust past (Bohlman, "Die Entdeckung 99). Jewish culture discovered via klezmer music is concrete and mythical at once. For a few -Eckstaedt, for instance -the discovery of klezmer music provided a first encounter with Judaism and even opened a path to conversion. But beyond this path of self-discovery, klezmer seems to have offered a more general pedagogical lesson. Thus, Wolfgang Martin Stroh describes how research into klezmer music can lead to a better understanding of Jews and so lead beyond a Betroffenheit (concern) to a new understanding of the past, at one point suggesting quite seriously that school teachers study a tango version of a tune that was sung in the concentration camp in order better to understand Jewish culture (232). It is as if klezmer's musical celebration of life will undo the death images of the Holocaust and provide a glimpse of a lost culture by transforming victims into dancers. Klezmer is music played for and by survivors.
III. The Siren Song of Jewish Culture "One cannot imagine the folk music scene of the New Europe without klezmer," Bohlman writes ("Die Entdeckung" 98) . In her study on "virtual Jews" in the New Europe, Ruth Ellen Gruber defines klezmer as a symbol for the reinvention of Jewish culture -a "Klezmer in the wilderness" that would serve to redefine Jewish identity (see, especially, Chapter 10). But the general availability of klezmer shows that more is at stake here than a search for the identity of post-war Jews in a world in which Jewish identity has become very fluid and very hard to grasp.
With the klezmer musicians -as well as with Berlin's kosher-style restaurants, theme-oriented city tours and much, much more -we encounter a peculiar paradox. Jewish culture, we must suppose, can exist without Jews, and, once the question of "authenticity" is suspended, we may suggest the same for the study of Jewish culture as well -by denying it the need for Jewish agency if not for a Jewish subject. Indeed, if one looks at the many Jewish Studies departments that have sprung up, and received funding, at various German universities in recent years, a phenomenon has taken hold that is not unlike that of the klezmer musicians. In Germany, the study of Jewish literature and culture is largely conducted by nonJewish scholars.6 Scholarly degrees are, in turn, obtained by non-Jewish students, who travel to Israel or the United States to learn Hebrew, to further their studies, or to visit archives. Many of these Jewish Studies departments and institutes flourish in towns such as Duisburg and Trier that until very recently had no post-war Jewish communities at all. And even where both scholarly institutions and Jewish communities exist, the relationship between them is tenuous, to say the least. In Germany, one could argue, the study of Jewish literature and culture has become during the past twenty years a popular field for the exploration of German identity through the study of the Other. (More recently, one can perhaps observe a similar trajectory regarding German programs in Islamic Studies.) But even more is at stake here than the study of one's own identity or the acquisition of another. Jewish Studies has shifted from a field that should be able to give answers as to who one is -that is, defining a person's Jewish identity through historical reflection -to a study of subject matter, one that could then be made available to all (and even be made available for the purpose of a renewed, or virtual, identification) .
Germany Wolf's claim did more than widen the field of inquiry. He insisted on studying Judaism over time, but also as a "characteristic and independent whole" (143). Wolf did not stake out a special claim for German Jews. He wanted Jews to declare themselves as a people and not just as believers in a different religion, and to assert a nationhood of sorts. This nationhood would be able to cross state boundaries and survive ongoing discussions about religious practices. As Reform Judaism began to emerge, this "Science of Judaism" -clearly a product of the Enlightenment -even permitted secularization. The orthodox Jew was the student of the Torah; the modern Jew was the student of Judaism.
Scholars such as Leopold Zunz and Isaac Marcus Jost continued to elaborate on this claim, and the Society's journal, the Zeitschrift, offered a lively discussion of it, although it was published only in 1822. The group soon disbanded. Most of its members converted to Protestantism, some out of conviction, most of them for pragmatic reasons, as they wanted to enter careers in law or in other academic fields that were barred to Jews. When the Science of Judaism was finally institutionalized as the Hochschule für die Wissenschaft des Judentums in the second half of the nineteenth century, history finally began to enter rabbinical thought as well. Moreover, the school produced a curriculum of sorts. Religious texts were not only studied and argued about, but also dated. Scholars wrote about German rabbinical scholars or German Jewish communities, but the news about communities in Bavaria was reported alongside reflections on former communities in Spain or the meaning of Aramaeic words. Abraham Geiger, who taught at the new institution, followed the tripartite distinction of philological, historical, and philosophical aspects of Jewish studies. By the time Heinrich Graetz penned his History of the Jews, which was published in eleven volumes between 1853 and 1876, history reigned not only as an instrument of analysis, but also as its sine qua non. Graetz 's history was the first comprehensive, multi-volume history of the Jews ever to be written (those by Simon Dubnow and Salo Baron THE SOUND OF MUSIC/41 1 would follow in due course). "Judaism can be understood only through its history,"7 Graetz wrote, and the importance of historical study thus began to surpass that of religion.
At that point, a separation between the Jewish academy, on the one hand, and the German university, on the other, had become obvious. Hebrew had been taught at German universities for centuries, but as a discipline within a Christian universe. In the early modern universities, Hebrew studies were taught by and for Christian theologians, and especially by converted Jews, as part of an effort to examine the roots of Christianity and to discover a Hebraica veritas. The place for the study of Jews as pre-Christians was in the theological faculty or Divinity School; the place for more detailed linguistic studies was in the institutes of Oriental Studies.
By the early twentieth century, the study of Jewish history had found its occasional echo in history departments as well. The field of medieval history may serve as an example. Harry Bresslau, a Jewish scholar who was able to obtain only an extraordinary professorship in Berlin in 1877, was called to a chair at the University of Strassburg in 1S90. There, he founded the Historical Commission If much of the scholarly research in Jewish studies was still done at the Berlin Hochschule or other Jewish Lehranstalten in Frankfurt or elsewhere, there was also an increased attention to Jewish scholarship at the universities, which enrolled ever larger numbers of Jewish students. Bildung, which had served as a promise for true emancipation since the Enlightenment, turned many Jews into Bildungsbürger par excellence. But while the universities had opened their gates for Jewish students, they were still barring Jewish graduates from teaching positions. Most of them were unable to obtain professorships until the early twentieth century, unless, of course, they chose to convert. German universities were defined as Christian institutions, populated by officers of a Christian state. Jewish scholars like Bresslau had to move to Strassburg to obtain a regular professorship. Only after WWI were Jews in Germany able to obtain university positions in larger numbers, which increased until 1933. In that year, Germany's Jewish population was about 0.8% of its total population, but the percentage of Jews in academic positions was nearly 6% of the total; moreover, 4.5% of the students enrolled in German universities were Jewish.
Only very few of these newly minted Jewish professors were interested in the study of Jewish literature or history, and Jewish students entering the state institutions of higher learning were mostly attracted to subjects like medicine or law, subjects that offered economic security as well as social acculturation. The bifurcation of German universities and Jewish academies continued to exist.
After 1945, hardly any Jewish scholars returned to teach at German universities, which also made no effort to call emigrants back into their fold. Instead, most of the faculty members who taught during the Third Reich continued to teach or were reappointed. This resulted not in further anti-Semitism in higher education but in a general silence concerning Jewish affairs, punctured by occasional philo-Semitic statements.
Jewish communities within Germany had in turn more pressing problems than the establishment of university disciplines. Moreover, most of the Jews who settled in Germany after the war hailed from Eastern Europe; they remained in Germany after the dissolution of the DP camps, or were more recent refugees. Hardly any of them had a connection to, or even a knowledge of, German-Jewish history, or the traditions of a Berlin Hochschule or a Frankfurt Lehrhaus. There were no rabbinical seminaries, and the options for a Jewish education in post-war Germany were sparse. Rabbis in Germany hailed from abroad, and often they were able to speak neither German nor any of the other secular languages represented by the members of their own communities. If post-war Jews instilled a wish for learning in their children, it was not simply related to social betterment. It was viewed as an instrument for future emigration. Parents encouraged their children to live abroad, and a German university diploma became a passport for doing so.
Jews who lived outside Germany, as well as historians at German universities, began to view German Jewry as a thing of the past. In fact, it was not until 1979 that the German Jewish Central Council proceeded to found a new Hochschule für Jüdische Studien -in Heidelberg of all places, a university town that housed an institution that had embraced Nazi policies very early during the Third Reich (see Remy). The Hochschule^ goal was to continue a tradition of higher Jewish learning, as commenced by the Jewish academies before WWII, and to train teachers of Jewish religion. Three years ago, the council decided to train rabbis there as well. Other, independent rabbinical institutions were founded at the same time in Potsdam, Munich, and Frankfurt. Earlier, the Jewish community had offered stipends to members who wanted to become teachers of religion or rabbis and train in London. Now, the Jewish community offers stipends to students who want to remain in Germany and study in Heidelberg.
While For faculty and students, moreover, the subject matter is foreign or a thing of the past. The Jewish identity that the Hochschule wants to achieve and the Jewish identity that the universities study hardly match.
Beyond the institutions of higher learning, moreover, Germany's Jews and Jewish studies scholars occupy parallel worlds. As the Jewish population in Germany increases, however, the discipline of Jewish Studies will have to change as well. This is not just due to the larger numbers of immigrants, who are no longer only clustering in Germany's major cities, but also in smaller towns and even villages. And it is not even due to the fact that these new Ostjuden (Eastern Jews) differ fundamentally from their former, mostly orthodox, counterparts, as they are mostly non-religious. It is due to one simple fact: most of these immigrants and their families did not experience the Holocaust, and this in turn facilitates their life in Germany. While they receive social aid, few have demands for reparation. They feel little anger or guilt towards their German surroundings. Germany, once again, has become for many a country that represents Bildung, as well as an economic wonderland. The children of these immigrants, who are neither survivors nor heirs of a German-Jewish past, may change the study of Jewish literature and culture in Germany again -and by doing so perhaps provide some ofthat new "space" that Pinto has been dreaming of.9
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